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1 Introductory 


The exegetes! of the non-dualist Trika school of Saivism—here principally the 
Kashmirian author Abhinavagupta (ca. 975-1025 AD) and his immediate? prede- 
cessors and followers—have extended inherited doctrines to formulate a paradigm 
of a complex self? In some of its manifestations, this self exhibits paradoxical 
abilities, such as being simultaneously unconscious yet also an experiencer. These 
unique characteristics are defended with epistemological argument, attacking ri- 
val schools of Samkhyas, Naiyayikas, Mimamsakas, and various schools of Bud- 
dhism, and recent scholarship is demonstrating the extent to which this transformed 
the Saiva non-dualist doctrinal positions, as substantial material was borrowed and 
incorporated from other systems.‘ 

Despite much recent work, for most readers, the opponents’ theories concerning 
the nature of the self—Buddhists propounding its absence, schools of Samkhya, Yo- 
ga, and Vedanta that postulate a self that is primarily a seer (drastr), a witness (sa- 
ksin), a knower (jfiatr), or a cogniser (upalabdhr)—are much more well known, 


'T would like to thank Kei KATAOKA and Christopher WALLIS for corrections to an earlier draft. 

"These constitute the following disciplic succession: Somananda (ca. 900-950 AD) — Ut- 
paladeva (ca. 925-975 AD) — Laksmanagupta (fl. ca. 950-1000 AD) — Abhinavagupta — Kse- 
maraja (ca. 1000—1050 AD). For this chronology see SANDERSON (2007:411ff.). 

3Two independent Saiva systematisations—{1.] the Kali centered Krama, and [2.] the non-dualist 
Is$varapratyabhijfia—influenced and informed this exegesis; SANDERSON (2007:427-434) calls it a 
“Krama-influenced, Pratyabhijfia-based exegesis of scripture in the Trika.” There is also a lesser in- 
fluence from [3.] the Spanda system and [4.] the dualist Saivasiddhanta. Of these Utpaladeva’s Isva- 
rarely without qualification, unless the context happens to be a commonplace Saiva teaching with lim- 
ited doctrinal implications. This exegesis presents itself as an exposition of revealed Saiva scrip- 
tures called Tantras that comprise a system called the Mantramarga, or the Path of Mantras. See 
GOooDALL & ISAACSON 2011 for an up to date, general survey. The term Mantramarga is becoming 
the preferred term for what some secondary literature still refers to as Tantrism. 

4See TORELLA (1994:introduction) for the substantial borrowings of Buddhist doctrine. Consider- 
ing Somananda’s hostility to Bhartrhari in his Sivadrsti but his disciple Utpaladeva’s adoption of many 
Sabdadvaita positions in his foundational works of the [svarapratyabhijfià system, TORELLA has sug- 
gested the possibility that Somananda was only aware of only the first Kanda of Bhartrhari’s Vakya- 
padiya, a possibility that is reevaluated in NEMEC (2011a:59—67). 
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while the Saiva voice remains less familiar.? 

Before we can understand the Trika's doctrine of a self that can be an un- 
conscious experiencer, we must unravel the internal dynamics driving this claim. 
To do this, two central tenets of the Trika system therefore need to be evaluated, 
with a perspective that seeks to contrast the Trika against the Samkhya sources 
from which it has inherited the mental triplex of the buddhi, ahamkara and ma- 
nas (and much terminology), and, with a view to differentiate the Trika from its Sai- 
ddhantika Saiva rivals. Firstly, the Trika’s self is an experiencer (bhoktr) of experi- 
ences or qualia (bhoga) that can be pleasant, painful, and vexing or indifferent (de- 
pending on how one interprets moha).’ These qualia belong to the self, and not to 
the mental mechanism, as would be the case for the Samkhya. The Trika’s self is 
also an agent (kartr). This specifically intends to establish that the self must be the 
consumer of the fruits of karmic retribution (karmavipáka) that it is responsible for. 
Secondly, the Trika's self is also a complex of seven types of perceivers (prama- 
tr) which are located within a series of paths (adhvan), primarily the path of the ta- 
ttvas, or reality levels, and the associated path of the bhuvanas, or the worlds, which 
constitute the primary ontological ranges of medieval Saivism. Only one of the 
seven perceivers can be the locus of self-awareness and identity at any given mo- 
ment. Which perceiver this is depends on the type of object that is being cog- 
nised. In an ordinary cognition by the lowest type of perceiver the self is thereby re- 
fracted into a phenomenological hierarchy that is made up of these seven apper- 
ceptive grades. The lower three of these perceivers are furthermore distinguished 
by the presence or absence of three limitations or defilements (mala): [1.] limi- 
tation of individuation (anavamala), [2.] limitation by karmic retribution (karma- 
mala), and [3.] limitation by maya (maytyamala). In accordance with a redefini- 


?For sustained, ongoing work on self as understood in the dualist Saiva Siddhanta see WATSON 
(2006, 2013 etc.). 

$See Matangaparamesvara VP 6.4cc—5ab for a more general Saiva definition of the self: pasur 
atma samuddistah ksetri ksetrajna eva ca | sarirt ceti ruddhatma bhoktà ca paribhasyate. 

"This triad of sukha, duhkha and moha has been accepted from the Samkhya, where it is under- 
stood to represent the experiential aspect of the three gunas, see, e.g., Yuktidipika 17c. The transla- 
tion of moha is problematic. In Vacaspati's elaboration in the Samkhyatattvakaumudi (13.2, 1.17—28: 
atra ca sukhaduhkhamohah parasparam virodhinah svanurtipani sukhaduhkhamohatmakany eva ni- 
mittani kalpayanti | tesam ca parasparam abhibhavyabhibhavakabhavan nanatvam tad yathà stri rū- 
payauvanakulasilasampanna svaminam sukhakaroti | tat kasya hetoh | svaminam prati tasyah su- 
kharüpasamudbhavat | saiva stri sapatnir duhkhakaroti | tat kasya hetoh | tah prati tasya duhkha- 
rüpasamudbhavat | evam purusantaram tam avindat saiva mohayati | tat kasya hetoh | tat prati ta- 
sya moharüpasamudbhavat anaya ca striya sarve bhava vyakhyatah), a beautiful, young and mod- 
est woman of good family brings pleasure to her husband (sukha-kr), pain to her co-wives (duhkha- 
kr), and she ‘leaves indifferent, stupefies, frustrates, confounds, vexes’ or ‘beguiles’ other men (mo- 
hayati). The Saiddhantikas are quite aware that this triad derives from the Samkhyas, see, e.g., Agho- 
raSiva in Mrgendravrttidipika 2.14b: evam tarhi kapila manyante puruso hy akarta svabhavanirma- 
las tasya vivekajfianat pürvam parartham pravrttav asvatantratvat paramakaranam prakrtir eva ma- 
hadadirtipena sukhaduhkhamohatmana svakaryenatmanam bhogyataya darsayati sa eva samsara ity 
ucyate |. 

*In view of the widespread notion of the triple nature of bhoga mentioned above, I have, on the 
whole, avoided translating derivatives ofthe root bhuj with words related to the English verb ‘enjoy’. 
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tion? of the Malinivijayottara,? these are considered to be three forms of founda- 
tional ignorance. 
Ksemaraja summarizes the non-dualist Saiva view of the self as follows: 


Svacchandatantroddyota 5.88 (Ky p. 76, $, 149r"): 

tatha hy ayam atma [1.] sankocabhasasatattvapurnammanyatat- 
3 manehabhilasasabdoktenanavena malena, [2.] subhasubhavasana- 

tmana_ vividhajanmáyurbhogadena karmena, [3.] tatprabhavena 

ca kaficukapuryastakasthülabhütatmananajatikatrividhadehatadasra- 
6 yavicitrabhuvanabhoktavyarthasarthapratitibhaja mayakhyena male- 

na ca valitah | yatah sarvasyaiva [1.] sankucito 'bhisvangadimayo 

[2.] ’ntarullekhasatakirnah [3.] krsagauradirüpo 'mukatredam jana- 
9 mityadipratitisiddha evayam arthah | 


2 5satattvá?] em. SANDERSON, "fattvà?KgpS, 7 sankucito] Kgp, sankuciti +++ 
Sı} 8 "mukatredam] conj. Isaacson, "mutredam Kyp, muddhedam S4 


To explain, the selfis enveloped by [1.] the defilement of individuation, 
designated here!! by the word yearning, which is the erroneous convic- 
tion that one is incomplete,!* which has as its essence an appearance 
of contraction, [2.] by the defilement of karmic retribution, which is 
made up of positive and negative latent impressions, and which grants 
the enjoyment of various births and life-spans,'> [3.] and by the defile- 
ment called Maya!*, deriving from that [impurity of karmic retribu- 
tion], which occasions the cognition of a plethora of objects to be ex- 
perienced in the threefold body with its various genera of embodiment, 
[the threefold body] which is constituted by [a.] the [five] cuirasses 
(see page 213), [b.] the ogdoad of the subtle body, and [c.] the body of 
the coarse elements, and in diverse worlds which are the substrates [of 
the body]. For this matter is established by everyone's personal expe- 
rience such as: *I who am contracted, subject to yearning and so on, 
who am overcome with hundreds of internal impressions, who appear 
to be lean and pale and so on, in such and such a place, ? know this.” 


?The three malas were originally imagined to be substantial defilements, see GOODALL (1998), 
ACHARYA (forthcoming). 
"The Málinivijayottara is the root scripture the TaAI seeks to explain. 
'In the SvaTa, the text being commented on. Cf SvaTa 3.177a: nimittam abhilasakhyam. 
>TaAl9.65a: apürnammanyatà ceyam TaAlViv ad loc: apürnammanyatànavamalalaksaná. 
3Or: “various births, life-spans and experiences”. 
“The Trika’s exegetes also commonly use the IPK 3.2.5ab definition of mayiyamala: bhinnave- 
dyaprathatraiva mayakhyam. 
Ki here reads amutra + idam. Amutra normally contrasts with iha, “here”, so that the mean- 
ing should be “over there”, or more commonly “in the next world,” an inappropriate sense for a de- 
scription of direct personal experience, the core formulation of which is usually: aham idam jana- 
mi, “I know this". This is also implied by the evident correlations of the sequences 1-3 and a- 


c. My initial emendation to this was amuko tredam, “I, who am so and so, here...". I have in- 
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While the model of the self that emerges is therefore a unique one, we can also 
see that the categories being scrutinized appear to correspond to those of the Sam- 
khya (see table 1 for a comparison, though the Saivas would contest this equiva- 
lence, of course). This does not mean that we must assume a direct borrowing of 
these categories from contemporaneous Samkhya works. In particular, the idea that 
the self is an actual experiencer (bhoktr), is also prominent in what remains ofthe Pā- 
Supata Atimàrga precursor to the Saiva Mantramarga. For example, the expres- 
sion cetanatvad bhoktrtvat tanmayatvac is repeated five times in Kaundinya's Pa- 
ficarthabhasya 5.39 to qualify the purusa. This Pasupata conception of experiencer- 
hood was not limited to the enjoyment of karmic retribution, however, since in com- 
menting on 5.3 Kaundinya cites a verse providing nirvacana-etymologies defining 
the atma,'® where atti visayàn, “it consumes the objects of experience", seems in- 
tended as a paraphrase of bhoktrtva. As for the idea that the self is an agent, Kau- 
ndinya does not use the term kartr in his commentary to 5.3. But he does cite a 
verse giving a string of specific agentive-suffix nouns with designate agents of spe- 
cific cognitive actions attributed to the self:!7 “It is the listener, the toucher, seer, 
taster, smeller, thinker, ‘speaker’, knower etc.". In this list the ‘speaker’ could per- 
haps also be taken as a non-cognitive agent. But since all of the others seem in- 
tended as subvarieties of witnessing (saksitva), we should presumably rather in- 
terpret vaktr as some form of a ‘cognising verbaliser agent’. In a summary verse 
Kaundinya then cites a number of synonyms for the self, none of which however 
conveys a primary meaning of agency: purusas cetano bhokta ksetrajnah pudgalo 
janah | anur vedo 'mrtah saksi jivatmà paribhüh parah ||. Only later, at 5.35, in an 
argument concerning the apportioning of karmic retribution, does Kaundinya imply 
that the self is an agent. !? 


2 The Direct, Agentive Experiencer 


Despite such an obvious inflow of Samkhya ideas and material, the early Mantra- 
marga was at odds with the Samkhya long before the non-dualist Saivas of the Tri- 
ka school entered their most intense (and perhaps also most agressive) hermeneutic 
phase. One of the most significant departures from the Samkhya is the idea that 
an experiencer must also be an agent. In the post scriptural period this was already 
defended by Sadyojyotis (ca. 650—750!?), the earliest known commentator of the 
dualist Saivasiddhanta, who is also roughly a contemporary of the author of the 
Yuktidipika (ca. 680—720), the most important commentary to the Samkhyakari- 


stead adopted a reading suggested by H. ISAACSON (personal communication): amukatra, which elim- 
inates the unncessary repetition of ^I, who am so and so". 

16 Paricarthabhásya 5.3: yad āpnoti yad ddatte yac catti visayan punah | yac cásya satatam bhavah 
tasmad atmeti samjnitah || (Cf also Lingapurana 1.70.96) 

1Tbid., sa ca Srota sprastà drastà rasayità ghrata manta vakta boddha ityevamadih 

'8 Panicarthabhdsya 5.35: tac ca duhkham nànyo ’nubhavati kartaivanubhavati, “And that suffer- 
ing is experienced by [its] agent alone, not by another.” 

P For this date see SANDERSON (2006). 


Bhoktrtva in the Pramatrbheda of the Trika (S.D. VASUDEVA) 207 


TRIKA SAMKHYAKARIKA 
i) conscious (cetana) ~ conscious (cetana) 
ii) | consumer/expetiencer (bhokir) ~ experiencer ([mahadadiJbhoktr) - 
an cole ee Vettia aka Ü aue n) rere ere 
j A eos d cen pen sseha wists oe ; Morbi aed cau tuU en dis 
1. sakala c  drastr 
2. pralayakala e  (tprakrtilaya PYS) 
3. vijfiánàkala e — (*videha PYS) 
4. mantra, 5. -isa, 6. -mahesa [kevalah purusah| 
7. Siva © 


Table 1: The Trika’s anu and the Samkhya purusa 


kā. Sadyojyotis argues that experience is a kind of action, which implies that the 
experiencer must be a kind of agent.?! This he uses to support the inherited Saiva 
scriptural doctrine of the self’s agency (kartrtva), and he attacks the Samkhya idea 
that experience is not direct, but that: “Experience is the reflection of the self in 
the experienced, like [the reflection] of the moon in water."?? Despite this, it is also 
evident that the doctrine he defends, at least as far as the three internal organs— 
[1.] the mind or manas, the [2.] intellect or buddhi and [3.] personalization or aham- 
kara—are concerned, is in many respects derivative. He defines experience as 
follows: 


In brief, the intellect, that has assumed the form of the object of cogni- 
tion such as happiness etc.,?? is the object of experience (bhogya). Ex- 
perience (bhoga) is a manifestation of the experiencer's awareness— 
tinged by the object of experience—in the object of experience (i.e. the 


See e.g. Bhogakürika 99cd: akartrtvabhyupagame bhoktrsabdo nirarthakah, “If it is accepted 
that the self is not an agent then the word ‘consumer’ is meaningless." Aghorasiva comments: bhoga- 
syàpi kriyatvad bhoktrtvenaiva pumsah kartrtvam siddhyati, “Because consuming too is an action, the 
self's status as an agent is established just through its being a consumer." The idea was so important 
that Sadyojyotis repeats it with different wording at Tattvasamgraha 16: vyartham bhoktrabhidha- 
nam vyartham ca tatah pradhanacaritam vah | nari kartrtvavihme na ca bhoga ihaprayojake dr- 
stah || 

?' We are fortunate to have Sadyojyotis’ Bhogakarika, where he discusses the relationship between 
the categories of the bhoktr, bhoga and the bhogya in depth. See especially Boccto (2002). 

Refutation of the Samkhya view of bhoga in Bhogakarika (75cd): bhogye bhogah prabhos cha- 
ya yatha candramaso jale. 

P Sukha, happiness is a standard example for an internal object of cognition, while nila, a blue 
thing, is a standard example of an external object of cognition. 
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buddhi) ^^ 


Aghora$iva expands this to mean that the experiencer (bhoktr) here intends the 
self functioning as a synthesizer (anusamdhatr) of cognitive events. It manifests 
an awareness that is tinged by the intellect that has itself ascertained the object of 
cognition as pleasurable etc. This awareness takes the form: “I am experiencing 
pleasure" etc.?? Such composite experiences are qualia (bhoga) for the Saiddhanti- 
kas.?6 

The manas or citta has a dual role, because it functions as the instigator (pravr- 
ttikāraka) or controller (adhişthātr) of the external senses?” and simultaneously is 
also responsible for the internal function of attention (samkalpa).*® Since, for the 
Saiddhantikas, attention is both an action and a cognition that is ever-present in the 
self,?? it must be different from the products of the intellect and the personalization, 
because these, being merely forms of grasping, namely of the grasped (grahya) in 
the case of the intellect, and of the grasper (grahaka) in the case of personalization 
respectively, are both purely cognitive (pratyaya).*° 

The functioning of personalization results in effort (samrambha), the intellect 
achieves determination (adhyavasaya) of a cognised object, and experiencerhood 
is the defilement of individuation (anavamala), which takes the form of mistakenly 
believing non-self to be self?! As is evident, much of this has direct antecedents 
in the Samkhya system, Sadyojyotis' major departure (besides minor ones, such as 
counting the three gunas as tattvas) comes with the incorporation of the Saiva five 
cuirasses (kaficuka) as enablers of the self's cognition. 

The Yuktidipika, to the contrary, suggests that the self must be a non-agent be- 
cause it lacks the property of being productive (aprasavadharmitvat),** which, con- 


? Tattvasamgraha of Sadyojyotis 15: buddhir visayakàrà sukhüdirüpà samásato bhogyam | bho- 
gye bhogo bhoktus cidvyaktir bhogyanirbhasa || 

?5 A ghoraśiva ad loc: tatas ca bhoktur anusandhatuh purusasya, bhogye buddhyakhye sukhadya- 
dhyavasayarüpe, sukhy aham duhkhy aham iti bhogyanirbhasa bhogyoparakta cidvyaktih samvidu- 
dbhavah sa bhogo mantavyah. 

?6See Boccio 14-15 for a discussion of Bhogakarika 64cd—65ab where Sadyojotis distinguishes 
two types of bhogya. 

V Mrgendratantra VP 12.9. 

?* 6f. Matangapáramesvara VP 13.81-2. 

For the Saivasiddhanta caitanya is considered to comprise both action and cognition. See Mr- 
gendratantra VP 2.5ab: caitanyam drkkriyarüpam tad asty atmani sarvadá |, similarly Bhogakari- 
ka of Sadyojyotis 130cd: drkkriye sarvavisaye sarvagatvad anor mate ||. 

°Laghutika to the Tattvasamgraha of Sadyojyotis 8bcd: tatrecchasabdena samkalpakhyam (MY, 
samkalpakhyam avadhanam P yp FILLIOZAT) ekagrataparaparyayam ucyate | tac ca drkkriyatmaka- 
tvad buddhyahamkarakaryad grahyagrahakaparamarsatmano bhinnam, tayoh pratyayarüpatvad | 
ato yasyaitat karyam tan mana iti manahsiddhih. 

3! Laghutīkā to Tattvasamgraha 12ab: ...bhoktrtvena pumstvamalenánütmádàv atmabhimanari- 
pena... 

The compound prasavadharmin, a karmadhdraya with the suffix -in, is here a sistaprayoga 
usage in place of the expected bahuvrihi prasavadharman. BHATTACHARYA (1993:205, and fn. 15) 
has shown that already Vacaspati saw fit to explain this apparent solecism by arguing that the suffix is 
meant to convey ‘constant production’ (nityayogam), a meaning which could not be derived from the 
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versely, is the hallmark of matter? The property of being productive intends for 
the Samkhya specifically motility and transformation, both of which cannot be de- 
tected in the self.*4 Agency lies not with the self but with the evolutes of pri- 
mal matter. I$varakrsna does, however, admit that his non-agent self is an experi- 
encer, or bhoktr, when he advances the existence of experiencerhood as a proof for 
the existence of a self. Since both manifest (vyakta) and unmanifest matter (avya- 
kta) are insentient it is impossible that they could experience each other. There- 
fore, once we have identified matter as a thing to be experienced, we can estab- 
lish that a correlated sentient experiencer of it must also exist, and this can only 
be the conscious self.?? Evidently, the Sàmkhya conception of experiencerhood 
differs considerably from that of the Saivas. 

The non-dualist Saivas manipulate these categories into a quite different set of 
assumptions. Ksemaraja explains that experiencerhood arises from the defilement 
of individuation, which is regularly interpreted as that form of ignorance that leads 
to the mistaken belief that one is incomplete (apirnammanyata),*® as follows: 


Svacchandatantroddyota ad 4.127cd (Š; fol. 83"): sarirena yat krtam 
Sarirair yad arjitam kimcit tatraiva ya visayatvenasaktih kimcin me 
syad ity abhisvangas tad etan malakaryam apürnammanyatatmakana- 
vamalotthapitam bhoktrtvam | 


The state of being an experiencer (bhoktrtva) is a product of defilement 
(mala), that is to say, it arises from the limitation of individuation (ana- 
vamala), which has as it's nature the belief that one is incomplete— 
a limited attachment to whatever is produced by one's body, or to what- 
ever is accumulated by one's body, as objects of enjoyment—that takes 
the form of the hankering: ‘May I have a little bit!’ 


bahuvrihi compound alone. The Yuktidipika (p. 180) is content to simply explains it as a possessive: 
prasavartho dharmah, prasavadharmah so Syasti (cf: Pan. 4.3.120) iti prasavadharmi. 

3 Yuktidīpikā p. 180: akartrbhàvo ‘prasavadharmitvat | 

Y Yuktidipikà p. 180: kah punar asau prasavartho dharma ity ucyate | praspandanaparinamau | 
niskriyatvad akarteti yavat tad idam aprasavadharmitvad akarteti | 

3 Yuktidipikà: puruso ’sti bhoktrbhavat ||17c|| iha sukhaduhkhamohatmakatvad acetanam vya- 
ktam avyaktam ca | tasmad asya parasparena bhogo nopapadyate ity avasyam bhoktra bhavitavyam 
| yo sau bhoktà sa purusah |. The Matharavrtti adds an example invoking the consumption of food 
as a parallel. iha madhuramlatiktalavanakatukagayah sad rasah | etaih sadbhi rasair yuktam bhoja- 
nam drstva bhoktà sadhyate | asti bhokta yasyedam bhojanam | evam idam vyaktavyaktam drstvà sā- 
dhayamo ‘sty asau paramátma puruso yasyedam bhoktur vyaktavyaktam bhogyam iti | “There are, 
in this world, six flavours: sweet, sour, bitter, salty, pungent, and astringent. When one sees food 
prepared with these flavours, the existence of a consumer can be established. In the same way, when 
we see manifest and unmanifest matter we can establish that there exists a self, the Purusa, for whom, 
as an experiencer, this manifest and unmanifest matter is the thing to be experienced." The same 
example is also given in Gaudapada's Bhasya. 

36Non-dualist commentators use a standardised set of expansions for the three defilements (see e.g. 
NeTUdd 16.56): [1.] Guava = aparnammanyata, erroneous belief that one is incomplete, [2.] karma 
= subhasubhadisamskara, positive and negative karmic latencies, [3.] mayiya = bhinnavedyapratha, 
manifestation of differentiated objects of cognition. 
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As such, it is not an ultimately existing reality, but an entity that is synthesized 
in Bhairava—or non-dual consciousness—, an event that incidentally is not consid- 
ered in any way to impair or alter the fact that he remains the totality.?" 

This agentive experiencer then enjoys or suffers experience (bhoga), that is, the 
fruits of karmic retribution (vipaka). Karma, for Abhinavagupta, depends on an 
agent because it is an action. It can be considered a product of the aforementioned 
defilement only metaphorically: 


TaAl 9.98cd-100ab (K, fol. 65", K, fol. 367"—368", B, fol. 237”, K, 
fol. 987): 
3 kim ca karmapi na malad yatah karma kriyatmakam || 
kriyà ca kartrtarüpat svatantryan na punar malat | 
ya tv asya karmanas citraphaladatvena karmata || 
6 prasiddhà sa na samkocam vinatmani malas ca sah | 


5 karmatà] Kg; K, KB, karmatam Ky 


Moreover, karma itself does not evolve from defilement, because karma 
is essentially action, and action arises from autonomy that consists 
of agency, but not defilement [which is neither an agent nor indepen- 
dent]? Karma's [essential] nature of being activity, which is gener- 
ally acknowledged to be the production of differentiated effects,” is 
not possible in the self without contraction, and that [contraction] is 
defilement ([anava]mala). 


This introduces the important concept of contraction (samkoca),*® which char- 
acterizes the relationship between the supreme self, Bhairava, and the limited self.*! 
The limited self is a contraction of the plenary powers of Bhairava.? 


37 Malinivijayavarttika 1.745cd—46ab: abhinno bhagavan esa bhairavo bhogyabhoktrtàm || dtma- 
ny evanusandhaya sarvada pürnavigrahah, “This undivided Lord Bhairava, cognitively synthesizing 
in himself the state of being an experiencer of objects of experience, is always endowed with a plenary 
body.” 

8Jayaratha ad loc: malàd ity akartrtatmakasvatantryariipad ity arthah. 

Taking citraphaladatvena as a predicative instrumental rather than as a causal instrumental. 
is a veiling of the own-form.” 

^ Tantrálokaviveka 1.5 : bhedapradhanam tattadanantabhdsasambhinnam samkucitatmariipam 
naratvam, “‘Individuality’, which is determined by differentiation, which is interpenetrated with in- 
finite appearances, and is a contraction of the self..." 

” Tantraloka 13.213: ajfianarüpatà pumsi bodhah samkocite hrdi | samkoce vinivrtte tu svasva- 
bhavah prakasate || *When the heart is contracted, the soul's knowledge is ignorance, but when 
contraction ceases, its own nature shines forth." Jayaratha ad loc: iha hrdi sarabhüte vimarsatma- 
ni rüpe samkocite gunibhavam Gpdadite yah pumsi parimitatmany apürnakhyatirüpo bodhah saiva- 
jfianarüpata tena sahaikatvam ity arthah. For Abhinavagupta's views on these kinds of erroneous 
cognitions see NEMEC 201 1b: 250ff. 
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Because the contraction of Bhairava into the limited self is brought about by the 
defilement of individuation (anavamala), Abhinavagupta admits that, defilement, 
as an enabling factor, might, in a transferred or figurative sense (upacdara) be said 
to cause karma. 


| Bhairava | — samkoca — | anu | — bhoga —> 


Figure 1: Contraction and the malas 


The contracted agentive experiencer imagines that karmic fruition, either posi- 
tive, negative, or delusional, is experience, and thereby he exists in various forms 
such as gods, or humans etc. 


TaAl 9.100cd-101ab (K, fol. 65", K, fol. 367'-368", B, fol. 237", K, 
fol. 98") with avataranika: tena samkocam vinasya na tattatphalada- 
3 nesamarthyam | samkoca eva mala ity asya tatkaranatvam upacaritam, 
samkucito hi bhokta subhasubhadyatmakam bhinnam sat phalam at- 
mani bhogyatvenabhimanute yena devamanusyadivicitrarüpatayasya- 
6 vasthanam | 
vicitram hi phalam bhinnam bhogyatvenabhimanyate || 
bhoktary atmani teneyam bhedarüpà vyavasthitih | 


2 vindsyana] KgpKy, vind(nd) syaB, 2 tattat?] KppKy, tat? B, 3 eva] Kgp, 
eva (ca) Ky 3 ity asya] Kgp, iti yasya By, itiasyaKy 4 sat phalam | KgpKy, 
saphalam B, 6 *asyavasthanam ] Kg, *avasthanam tad āha BK} 


Therefore, without contraction [of the self], it (karma) has no capac- 
ity to produce differentiated effects. Defilement is none other than con- 
traction, therefore its causality towards it (karma) is [intended] in a 
figurative sense, for the contracted experiencer (bhoktr) misconstrues 
(abhi-man) the fruition—given as differentiated, and as good and bad 
etc.—, to be an experience in himself, whereby he exists in various 
forms such as gods, humans etc. ‘For the diverse fruit, differentiated, 
is misconstrued to be what is experienceable (bhogyatvena) in the expe- 
riencer who is [misconstrued to be] the self. From this derives this dif- 
ferentiated existence.’ 


This very specific Saiva understanding of the term bhoktr as a direct agentive ex- 
periencer, that is to say, as an actual and immediate experiencer of karmic retribu- 
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tion, must therefore be distinguished from that of other schools of thought. This be- 
comes evident if we contrast it with the more familiar notion that the self might be 
an experiencer only indirectly, apparently, or metaphorically. Several varieties of 
this view are expressed in the surviving works of the Samkhya system and in pre- 
sentations and refutations by opponents. In the most common version of this doc- 
trine, the Samkhya is at pains to deny that the self's status of being an experi- 
encer implies that the purusa has undergone a transformation. Instead, it con- 
sists merely of the kind of experience one has when witnessing a reflection aris- 
ing in a mirror (pratibimbodaya). This theory has been discussed in most detail in 
Asano (1991). 

Even though the Saiva Mantramarga™ has a long and complex history of assim- 
ilating, adapting and criticising the tenets of the Samkhya, the details of which re- 
main to be uncovered, ? we should not, in the present case, assume a direct influ- 
ence from the Samkhya without further evidence. This is because, as we have seen, 
bhoktrtva is a topic already in the Pasupata Atimarga precursor to the Mantrama- 
rga, and from the Paficarthabhasya of Kaundinya we can trace it back even fur- 
ther into the Svetasvatara and the Katha Upanisads etc. The idea that the indi- 
vidual is an experiencer or enjoyer thus predates the Mantramarga by a consider- 
able amount of time. The triad of the experiencer-experience-experienced (bhoktr— 
bhoga-bhogya), too, that is common in the Mantramarga, occurs already in the Va- 
kyapadiya of the grammarian-philosopher Bhartrhari, another work that was influ- 
ential in the formative period of non-dualist Saiva doctrine. Since, however, it 
is there found in the opening section, where Bhartrhari is comparing his concep- 
tion of Brahman with the ultimate stages of other schools of thought without ex- 
plicitly identifying them, it is not certain whether he is here alluding to the Sasfi- 
tantra of Vàrsagana (ca. 300), or perhaps even to the Pasupatas, or some other 
group.^ It is therefore possible that some Samkhya-like ideas are derived from 


9See also SArro (2011), QVARNSTRÓM (2012). 

^ See most recently WATSON, GOODALL & SARMA (2013). 

One of the most interesting ideas so far is that of TORELLA (1999), who proposes that we should 
consider two different kinds of Samkhya, one of them a *samanyasastra. He concludes: “One is 
a relatively coherent complex of doctrines and beliefs which has become, subliminally as it were, 
an integral part of Indian tradition, impelled by its intrinsic power and prestige deriving above all 
from its being the first bold and consistent systemization of the scattered patrimony of upanisadic 
speculations. The other is the Samkhya as a darsana trying to put in order or develop, in some way or 
other, these doctrines, which are perceived as a timeless legacy even by those that are not their direct 
upholders.” 

“°Cf. Kathopanisad 3.4, the parable of the chariot: “4. The senses (indriya), they say, are the 
horses; / The objects of sense, what they range over. / The self combined with senses and mind / 
Wise men call ‘the enjoyer’ (bhoktr).” (transl. Hume 1921), and especially the Svetasvataropanisad 
1.8-12. 

?'Note that Matharavrtti to Samkhyakarika 73 states that the Sastra on which the Samkhyakarika 
of I$varakrsna is based, by which it means the Sastitantra, discussed the categories of the agent, the 
experiencer, the experienced, and liberation: karta bhokta bhojyam moksas catra cintyate. 

8 Vakyapadiya 1.4, ed. and transl. W. Rau (1977), ekasya sarvabijasya yasya ceyam aneka- 
dha | bhoktrbhoktavyarupena bhogarüpena ca sthitih ||, *...[Ohne Anfang und ohne Ende ist das 
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other schools of thought that have their own complex history of assimilating Sam- 
khya thought. 

An immediate question arises. Where is it that this agentive experiencer enjoys 
or suffers his experiences? To answer this we need to consider the non-dualist Sai- 
va’s systematisation of their scripturally inherited range of ontologies. 


3 The Zattvakrama as an Artificial Causal Chain 


The self proposed by the Trika finds itself located in and against an ontology of 
six paths (sadadhvan), only one of which is important for us here: the path of 
the tattvas. The lower reaches of the Saiva tattvakrama, or the hierarchy of the 
principles or reality levels, appear to be an inheritance from the mature hierarchy of 
principles of earlier Samkhya thinkers. We thus find the individual soul, purusa, the 
highest principle of the Samkhya, distiguished from prakrti, matter, and the twenty- 
three tattvas that evolve from it arranged beneath it just as in the Samkhya schema. 
These are the three mental faculties—the intellect (buddhi), personalization (aham- 
kara), and reflection (manas)? —the five faculties of sense perception (buddhindri- 
ya), the five faculties of action (karmendriya), the five sensory media (tanmatra), 
and the five gross elements (mahabhiita). For the non-dualist exegetes of the Saiva 
Mantramarga, this individual soul (purusa), even if isolated from matter or pra- 
krti—the goal of the Samkhya system—is not yet liberated: they do not seek self- 
realization, but rather god-realization, since only Siva exists. 

To these twenty-five were superadded the five karícukas, cuirasses, that inhibit 
the individual soul: [1.] limitation by time (kala), [2.] binding fate (niyati), [3.] 
limited power to act (kala), [4.] limited power of knowledge (vidya),>° [5.] limited 
passion (raga). Above them is found primal matter (maya). This reality level, 
together with all of the principles below it, constitute the black (asita), or impure 
(asuddha), universe (adhvan, lit. *path"). Above this black universe is the white (si- 
ta), or pure (Suddha), universe with five tattvas: sivatattva, saktitattva, sadasivata- 
ttva, isvaratattva and suddhavidyatattva, adding up to the commonly encountered 
list of thirty-six tattvas. But what exactly is a tattva for the thinkers of the Trika? 

In his Tantraloka Abhinavagupta cites a definition from a dualist Saiddhantika 
work, the Matangaparamesvara, with approval?! According to his interpretation, a 


Brahman...,] und wessen Dasein als des Einen, das aller Dinge Samen enthält, hier vielfältig unter 
der Gestalt von Genießer, zu Genießendem, und unter der Gestalt des Genusses auftritt, —". With the 
notion of the Bhartrhari’s Brahman as the “holder of all seeds" (sarvabijasya: comms. saktyupagra- 
hyasya, bhinnasaktipracitasya compare the Yogacara bija-theory, where the a/ayavijfiana is said to 
be sarvabijaka, see KRAGH (2006:18, 304). 

“For these translations see WATSON (2006:62). 

>°Sometimes also labelled as asuddhavidyd, “impure knowledge", to distinguish it from the higher 
suddhavidya, “pure knowledge". 

>! Abhinavagupta has decided to endorse the view of the Matangaparamesvara presumably not just 
because it accorded with his doctrinal agenda, but also because it was influential among his Saiddha- 
ntika co-religionists. The scriptural layer of the Saiva Mantramàrga does not present an unanimous 
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tattva is "that which is recurrent (anugamin) in all of the members of its class".?? A 
tattva is therefore comparable to an universal, or a common property (samanya).?? 

Saiva scriptures arrange these /attvas into hierarchical lists: lower fattvas are 
said to be evolutes of higher tattvas. This evolution is explained as causation, the 
relationship between the tattvas in this hierarchical model is therefore one of cause 
and effect (karyakaranabhava): lower tattvas are caused by higher tattvas, resulting 
in a fixed order of creative progression (srsti). In view of the complex history 
of the rivalling streams of Saiva revelation, such a claim to a firmly established 
order is beset with problems.?^ For Abhinavagupta this relationship is first of all 
affirmed by the scriptural authority of the Siddhayogesvarimata>>, the immediate 
precursor of the Malinivijayottara, the root scripture his Tantráloka is based on.>° 
This causation is however merely artificial (kalpita). From a strict samvidadva- 
ya non-dualist point of view, Siva is the only existing cause and agent, and Abhina- 
vagupta therefore distinguishes the causal relationship into two types: an absolute 
causal relation (paramarthikah) and an artificial one (kalpitah, srstah).>’ Absolute, 
or non-artificial causation is established by arguing that true agency (kartrtva) can 
only be grounded in autonomy (svatantrya). 


TaAl 9.8 (B, fol. 224”. K, exp. 4, 6): 
vastutah sarvabhavanam kartesanah parah sivah | 
asvatantrasya kartrtvam na hi jatüpapadyate || 


In reality, the agent of all phenomena is supreme Siva, who is capable 
of acting (isGnah),°* for agency is completely impossible for someone 


view of what a tattva is. For the exegetical traditions of the Trika that are of concern here, the situation 
is clearer: the tattvakrama is quite simply one of the six ontological paths. 

X Tantraloka 10.2ab (B, fol. 268"): esam [em. SANDERSON; tesám KgpB, / amisam tattvanam 
svavargesv anugaminam |. 

For a more detailed discussion of the various definitions of the Saiva tattvas see VASUDEVA 
(2004:189-191). This understanding is also found in the [svarapratyabhijid system, e.g. I$varapra- 
bhati tat tattvam, yathā girivrksapuraprabhrtinam nadisarahsagaradinam ca prthivirüpatvam abrü- 
patvam ceti, *That which is the efficient cause for the [conscious subject's] collectivisation of distinct 
groups, [that which] appears as one, undivided, that is [defined as] tattva. As for example Earth and 
Water [respectively in the case] of mountains, trees, cities etc. and rivers, ponds and oceans." 

“This relationship is argued for in TaAI 9.7ff.(B, fol. 223") Jayaratha introduces the section with 
...karyakaranabhavatma tattvanam pravibhago vaktavya[h], “The demarcation of the tattvas, which 
is based on the relationship of cause and effect, must be stated". 

>See Tórszók (1999). 

S6 Tantraloka 9.7 (B, fol. 223”): tatraisam (tatraisam] Kgp, tatraisà B4) darsyate drstah siddha 
(siddha] Kgp, siddh[e] ByJyogis$varimate | karyakáranabhàvo yah sivecchaparikalpitah ||, “In this 
context is taught the relation of cause and effect, created by Siva's volition, of these [tattvas], as it is 
seen in the Siddhayogesvarimata.” 

S Tantrasára 8.3-4: tatraisam tattvanam karyakaranabhavo darsyate sa ca dvividhah: parama- 
rthikah srstas ca. The Tantrasára is a concise summary of his longer Tantraloka. 

?*For this sense of isána see Malinivijayvarttika 1. 173cd-174ab: kriyasakteh sphutah sphàro 
mayatvam pratipadyate || mayatattvasvarüpe hi sivesaniti vaksyate. See SANDERSON (1992:300ff.) 
for a discussion of this term. 
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who is not autonomous. 


This draws on the grammarian Pànini's definition?? of the independent (svata- 
ntra) factor of action (karaka) as the agent (kartr). This autonomy, moreover, is an 
exclusive property of Siva who consists entirely of consciousness. It would be con- 
tradictory to claim that something could be autonomous and at the same time un- 
conscious." Without agency, Abhinavagupta claims, there can be no causality.°! 
These claims are defended against a Buddhist causal theory that draws on the Bud- 
dhist Sankaranandana’s Dharmdlankara. 

Another important claim also derives from the Trika’s non-dualism. The au- 
tonomous agent Siva, as the only reality existing at the level of absolute causa- 
tion, must also himself be the manifestation of the hierarchy of tattvas. 


Tantrasara 8.3—4: tatra paramarthika etavan karyakaranabhàvo yad 
uta kartrsvabhavasya svatantrasya bhagavata evamvidhena sivadidha- 
rantena vapusa svarüpabhinnena svarüpavisrantena ca prathanam | 


Among those [two types of causation] the absolute causal relation is 
such that it is a manifestation (prathanam) of the autonomous Lord, 
whose intrinsic nature is agency (kartrtva), with such a body [in the 
form of the tattvas] beginning with [the principles of] Siva and ending 
with Earth, [a body that is] different from his own form, but that rests 
in his true form. 


We may summarize the situation that the ordinary, transmigrating self, also 
known as the sakala, finds itself in as follows. Believing himself to be an agent, 
bound by the three defilements (mala) that are forms of foundational ignorance 
about the self's true status, consuming karmic retribution as an experiencer (bho- 
ktr), the self perceives, as a pramdatr, the twentyfour lower constituents of the hi- 
erarchical ontology of the fattvas from earth upto primal matter (prakrti). This 
limited self, or purusa, moreover, is constituted by the twentyfifth tattva when it 
is enveloped and inhibited by the next five tattvas, the cuirasses (kaficuka) men- 
tioned above. The order in which these come into existence is subject to disagree- 
ment in the revealed Tantras Abhinavagupta and his followers accept as authorita- 
tive. Asa consequence, since Abhinavagupta insists that the divinely revealed scrip- 
tures must all be literally true, he heuristically gives up on causation as an abso- 
lutely stable or invariable phenomenon. The Trika can therefore be said to adhere 


3? Astadhyayi 1.4.54: svatantrah kartā. 

$"TaAI 9.9, B, 335”, K, exp. 6: svatantratà ca cinmátravapusah paramesituh | svatantram ca ja- 
dam ceti tad anyonyam (anyonyam ] KgpK,, anyonyam(ca] By) virudhyate || Jayaratha comments: 
svatantryam hi svaprakasatvam ucyate jadyam ca paraprakasyatvam ucyate na cánayos tadatmyam 
samsargo và bhaved ity uktam tad anyonyam virudhyata iti | 

S TaAI 9.10cd, B, 335", Ky exp. 6: na kartrtvad rte cdnyat karanatvam hi labhyate ||, “Apart 
from agency no other kind of causality can be obtained”. 

$ See VASUDEVA (2004:192—196). 
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to a doctrine of indeterminate cause, *aniyatahetuvada. This means that the differ- 
ent sequences of evolution can all be equally true. Ksemaraja justifies this break- 
down of causality by appealing to the inherent relation of experiencer and experi- 
enced (bhoktr-bhogya) that subsists between the self and the world.9? 


Svacchandatantroddyota 11.63cd—64ab ...kaficukapanicakavalitah pu- 
mamso bhoktaro bhogyasamanyarüpà ca prakrtir yugapad eva maya- 
tah sambhüta bhoktrbhogyayoh parasparapeksitvad ato tra kaladi- 
nam yugapad eva tasmdd iti madyatattvad udbhava uktah. 


Souls enveloped by the pentad of cuirasses become experiencers, and, 
at the very same moment, primal matter, in the form of a generic thing 
to be experienced, arises from Maya, because an experiencer and a 
thing to be experienced mutually presuppose each other. Therefore it 
is stated [in this Tantra, that the cuirasses] headed by kalā arise simul- 
taneously from Maya. 


Some selves engage in limited knowing while being tinged by limited desire (ra- 
jyan vetti), others are tinged by limited desire while they engage in limited know- 
ing (vidan rajyati), and as a consequence they imagine the hierarchical position of 
these two cuirasses to be different.“ 

Limited selves can, moreover, perceive each others’ bodies and intuit, but not 
perceive, each others’ sentiency. That is not to say that the limited sakala soul 
cannot be perceived (as an object). It can, but not by another sakala. Instead, it 
can be perceived by a different kind of perceiver, the pralayakala, who in turn is 
This constitutes the sevenfold apperceptive pramatrbheda phenomenology of the 
Trika that 1s present in every simple cognition. 


4 The Experiencer as Perceiver 


The Saiva agentive experiencer is not helplessly stuck in this hierarchical tattvakra- 
ma by his subjection to karma. He can actively ascend, either by having his past and 
future karmic fruition destroyed by Saiva mantras in the ritual of initiation (diksd), 
or by practising the conquest of the reality levels (tattvajaya) to master these tattvas, 
one by one, employing the techniques of Saiva Sadangayoga.© Different views on 
what this ascent means can be found in the various Saiva scriptures. For Abhina- 
vagupta, following the homologies set out in the vyapti section of the Malinivija- 
yottaratantra, the relative hierarchical position of the agentive experiencer vis-d- 
vis the tattvakrama is determined by the class of object he can perceive, and, in 
turn, it determines the type of perceiver he is. 


$8 For this relation see especially Spandakarika 29 with the Vivrti commentary. 

8 Svacchandatantroddyota 11.63cd—64ab: ...kas cid rajyan vetti kascic ca vidan rajyatityadih 
pumsam vicitrapratitikramanusari kaficukakramo 'nyathanyathà ca sambhavyate. 

>For more detailed account see VASUDEVA (2004:145ff.) 
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The innovation of a phenomenological perspective reorients the Trika's con- 
templative or yogic ascent; the lengthy and time-consuming surmounting of lev- 
els taught in the dualist Saivasiddhanta is rejected as an inferior path. Instead of in- 
sisting on a gradual ascent along the hierarchy of the tattvas that requires the yo- 
gin to master each level in turn through introsusception (samapatti) and then tran- 
scend it with yogic judgment (tarka)—the most important ancillary (ariga) of Saiva 
yoga,—the Malinivijayottara teaches an oblique trajectory through a fifteenfold re- 
fraction of reality by seven levels of hierarchically stacked, subjective perceivers 
(pramatr). The seven progressively less pure types of apperceptive perceivers (sa- 
ptapramatr) are [1.] siva, [2.] mantramahesvara, the sovereigns of mantra lords 
limitation by [remaining only as] consciousness, [6.] pralayakala, those freed from 
limitation by dissolution, [7.] sakala, the limited perceiverÓ?Ó6 Each one of these 
forms of witnessing awareness possesses a faculty, a sakti, that when active func- 
tions as the instrument with which the perceiver is capable of perception. Every per- 
ceiver acts as a transcendental subject of the objectivised level immediately be- 
low his own. If we add to these fourteen factors (i.e. seven cognisers and seven cog- 
nitive powers) also the purely objective level at which things can exist in their own- 
form (svarüpa), we arrive at fifteen refractions (paficadasabheda) that are present in 
every ordinary cognition. In Abhinavagupta's non-dualism of consciousness the in- 
ert own form must also be a form of consciousness. It differs from the sakala ex- 
periencers because they possess a much greater degree of self-awareness, some- 
thing lacking at the level of the quasi-inert own-form, but even this most extrin- 
sic object must be minimally self-aware.9 

If a sakala manages, through yogic or gnostic efforts, to apperceive the self 
which is perceiving an external thing, he thereby ascends to become the next type 
of perceiver, the pralayakala. If such a perceiver is in turn made into an object of 
continues, in a reductive series, to the extent of seven apperceivers. At each stage 
there 1s only ever one triad of perceiver, perception, and perceived, since the lower 
perceivers are folded into the own-form, becoming in turn the next thing perceived. 

The energies of these seven perceivers are explained as a gradual diminishing 
and eventual falling away of the limited power of action (kala) and the limited 
power of knowing (/asuddha]vidya), which are two of the cuirasses (kaficuka) that 
hinder the soul, and their gradual replacement with suddhavidya, pure knowledge.9* 

What relation do these types of perceiverhood bear to the self’s enjoyerhood? 

To explain this, Saiva exegetes base themselves on the scriptural teaching that 
the self’s experience (bhoga) is a type of knowing,” an idea that is not in origin 


$6 Malinivijayottara 1.14c-170. 

*"TaA] 10.9cd-12ab. 

STaAl 4.34cd (omitted B, fol. 84", om.B, fol. 37"): sattarkah $uddhavidyaiva sa cecchà parame- 
situh, “Correct judgement (sattarka) is pure knowledge, and that is the volitional power of God.” 

© Pauskaraparamesvara JP 4.132c: yato jfianatmako bhogo...; Svayambhuvasiitrasamgraha 1.12: 
bhogo sya vedanà pumsah sukhaduhkhadilaksaná | tam samarthitacaitanyah puman abhyeti karma- 
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i DEFILEMENT 


i EXPERIENCER 


Mantra 


[:suddhavidyatattva] 


Mantresa 


[:iSvaratattva] 


Mantramahesa 


[:sadasivatattva] 


[:sivatattva] 


suddhavidyà emergent, 


Vidya and kala latent 


of vidya and kala latent 


: Suddhavidya emerged, latency : 


of vidya and kala absent 


icchasakti, volitional power 


| © (/ adhikara) 


Suddhavidyà emerged, latency ` © (/ adhikara) 


sphutabheda, 


: prarüdhabheda 


sphutabheda, 
: aprarüdhabheda 


asphutabheda, : discontinuation 


: aprarüdhabheda 


: universal 


: visvabhoktr 


: discontinuation 


: Of separation 


: discontinuation 


: of separation 


: of separation 


identical 


l with Siva 


PERCEIVER INSTRUMENT OF PERCEPTION EXPERIENCE LUCIDITY OF 
(pramātr) (pramatrsakti) (mala) (bhoktrtva) : EXPERIENCE 
Sakala vidya (limited knowing) : anava, karma, : vipakabhoktr vivid, stable, waking 
[:earth — prakrti] kala (limited power of action) máytya : & visayabhoktr & continuous (jagrat) 
Pralayakala vidya and kala indistinct anava, karma bhogayogyata l not vivid, unstable : dreaming 
[:mayatattva] & discontinuous : (svapna) 
Vijfianakala : vidya and kala fading ánava : bhogayogyata totally insensate ` deep sleep 
[:mahamayatattva] (susupti) 


fourth state 
(turya) 
fourth state 


(turya) 


: fourth state 


(turya) 
beyond the fourth 
(turyatita) 


Table 2: The pramatrbheda 
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exclusive to Saivism."? Already the earliest dualist Saivas must therefore defend 
the claim that the status of being an experiencer (bhoktrtva) is essentially the same 
as the status of being a knower (jñätrtva).”! It follows that all of the types of per- 
ceivers, merely by virtue of their being knowers, can also be accepted as experi- 
encers. This raises two questions. Firstly, what is the nature of the experience 
that the various perceivers are subject to? Secondly, the pralayakalas and the vi- 
jnanakalas are by definition unaware of external objects. How can they be admit- 
ted as experiencers, since they do not even seem to be proper perceivers in the first 
place? 

The sakala perceiver, bound by all three defilements, can unquestioningly be 
accepted as a consumer of karmic retribution. For non-dualist Trika theorists his 
bhoktrtva can be considered real to the extent that the individual, limited self (anu) 
is itself real. The reality of the individual self is merely a contraction of the singular, 
universal self that is Bhairava. This universal self is therefore the only absolutely 
real experiencer of the hierarchy of the reality levels that constitute the universe 
as the bhogya which is itself an embodiment of Bhairava.’* Bhairava, however, 
evidently cannot be the experiencer of the three defilements (mala), since these are 
not fattvas but merely forms of ignorance specific to the limited self. The sakala 
perceiver's bhoktrtva is dependent on the fuctioning of the defilement of karma 
(karmamala), he can rise to the status of being a perceiver beyond the level of 
the pralayakala only once he has been freed from it. To guarantee that ordinary 
Saiva initiates, who practise neither yoga nor gnosis, will be liberated after death, 
this karmic defilement needs to be destroyed. In the ritual of Saiva initiation a 
relinquishing of the state of being a bhoktr in all future births and on all levels of 
the universe is therefore effected by an intervention called the disjunction (visle- 


sa). 


tah || 

The Yogasiitra 3.35 teaches similarly that bhoga is the non-discernment of sattva and purusa. 

7I See also, e.g., Naresvarapariksaprakasa of Ramakantha 5: bhoktrtvam hi jnatrtvam ucyate tad 
eva ca paramarthikam Gtmano rüpam... 

7? Svacchandatantroddyota 4.96ab (Note here the intertextuality with Sivopádhyaya's commentary 
to the Vijffianabhairava 56): evam caikaiko "pi pramata bhavo và vastutah sadadhvasphararüpapa- 
ramesasaktimayadihantaparamarsasarahamtavisrantisatattvah parabhairavarüpa eva, “In this way, 
each and every perceiver or thing is in reality only supreme Bhairava, whose nature is repose in I- 
ness which is the essence of the paramarsa of the syllabary beginning with ‘a’ and ending with ‘ha’ 
which itself is constituted by the power of the supreme Lord who has extended himself into the six 
[ontological] paths." Here the expression adihanta (a--adi--ha-anta), lit. “the phonemes from ‘a’ to 
*ha"", is here a variation on adiksanta, “the phonemes from ‘a’ to ‘ksa’”, and designates matrka, cf. 
Svacchandatantroddyota 1.31cd: matrkam pasunam ajfiatam (em. ajfianam Pyy) visvamataram sa- 
rvamantratantrajananim adiksantam iti. On matrkà as the ‘unkown mother’ see VASUDEVA (2004:1- 
lii). See also Paramarthasara 5: tatrantar visvam idam vicitratanukaranabhuvanasantanam | bho- 
kta ca tatra dehi siva eva grhitapasubhavah || 

P For a concise account see NeTaUdd 4.5cd—6ab, see especially: ...samaptesu bhogesu bhoktrtva- 
bhàvarüpam vislesakhyam samskaram krtva.... See also Siddhantasarapaddhati (ed. SANDERSON) 
A fol. 2312-25v3, B fol. 31v3--34v2: bhogabhave mayapasad bahirniskramanarüpam vislesam sam- 
bhavya... 
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Since Siva, as the highest experiencer, lacks the defilement that renders the 
individual subject to karmic retribution, we cannot consider him to be an enjoyer 
of this kind. Nevertheless, he is accorded the attribute bhoktr both in early scriptural 
sources, e.g. in the Svayambhuvasiitrasamgraha,” and in early exegesis, e.g. in the 
Sivasütra,? or in the Spandakarika.’ The Saiddhantika author Aghorasiva, when 
commenting on such a scriptural passage, avoids potential doctrinal incoherence 
by glossing bhoktr as a synonym for “protector” (raksaka) in these contexts. This 
interpretation is based on one of the two possible meanings of the root bhuj given 
at Dhatupatha 7.17: bhuja palanabhyavaharayoh."’ Elsewhere he cites the Para- 
khyatantra which states that Siva’s enjoyerhood is merely a figurative usage."? The 
Parakhyatantra, however, does not belong to the earliest phase of the Saivasiddha- 
nta, and earlier commentators of this tradition do not recourse to this justification. 

Non-dualist authors, on the other hand, are not compelled to adopt this strat- 
egy. In their metaphysics, the whole of existence can be explained as the bodily self- 
experience of Siva who is simultaneously both the embodied universe and also its 
experiencer. In the Svacchandatantra as interpreted by Ksemaraja, for example, 
Siva’s bipolar manifestation is inscribed iconographically in a visualisation of Umà- 
pati who represents both the universe as the object of enjoyment, and who is si- 
multaneously also the enjoyer of the universe. The left half of his body is the en- 
joyed (for vama also means “agreeable”, Ksemaraja: asesabhogyopabhogatmata- 
yd vamam ardham) and the right side of his body is the enjoyer.” 

In this way both the lowest sakala perceiver and the highest Siva perceiver can 
both be considered experiencers, albeit of different kinds. But what about the other 
perceivers, most of which also exist beyond the defilement of karmamala but lack 
the universality of Siva? 

Since, as we have seen, the Saivas claim that experiencers are knowers, it is 


4 Svayambhuvasütrasamgraha 18.38: sivo data sivo bhoktà sivah sarvam idam jagat | sivo yajati 
sarvatra yah sivah so ‘ham eva tu || 

75 Sivasütra 1.11: tritayabhoktà viresah. 

"6E.g. Spandakarika 29: tena sabdàrthacintàsu na sávasthà na ya sivah | bhoktaiva bhogyabhave- 
na sada sarvatra samsthitah || Vivrti: savasthà nasti ya sivamayi na bhavati, tatas ca bhoktaiva i$va- 
ro bhogyabhavena isitavyavasturüpatayà sada sarvatra samsthitah. 

T Mrgendrapaddhatitika of Aghorasiva IFP transcript no. T 1021 p. 145: sivo bhoktaiva sarvesam 
raksakah | bhokteti bhujih palana eva vartate. 

75 Parakhyatantra 2.99ab: adhikàri sa bhogi ca layt syád upacáratah. See e.g. Aghorasiva ad Ra- 
tnatrayapariksa 30: tasya cadhikaradayo ’vastha aupacarika ity uktam—adhikari sa bhogi ca la- 
yt syad upacaratah iti | 

” Svacchandatantroddyota 10.1009ab (Sp 237", $1 309"): tasya ca bhagavato visvabhoktuh— 
2. bhogasthanam samastam vai tatrastham vamabhagatah | vamabhaágato vamam dehardham 

asritya tatraiva sthitam samastam bhogasthanam asesabhogyopabhogatmataya vamam ar- 
4 dham, daksinam tu bhoktrriipam evardham | evam ca bhoktrbhogatmakavisvasariro ‘yam bha- 
gavan ata eva sahasrabahucarandadiripah || 


2 samastam] Kgp, samaste Sg, S, 2 vàmam] Kgg$,, vama? Sg, 4 bhoktrrüpam] KgpSpp, 
bhoktrrüpám $4. 4 evardham] conj., eva Kgp, evartham $ggS, 4 °bhogatmaka°] KgpS,, 
*bhogütma? $gg 
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evident that the higher perceivers must also enjoy some kind of experience. Abhi- 
navagupta therefore discusses its nature several times. In the context of elaborating 
the phases of lucidity, he proposes that the hierarchical position of the perceivers is 
linked to the clarity and vividness of their experience: 


When, for an [ordinary sakala] experiencer [1.] the form is vivid, sta- 
ble and continuous, that is the waking state, for that same experiencer 
[2.] its opposite is dreaming, which is the experience of the pralaya- 
kala, [3.] total unawareness is deep sleep, which is the experience 
self] from the object of experience, which is the fourth state, 1s the expe- 
rience of the mantra etc., [5.] the experience of things as non-different 
from Siva is the state beyond the fourth, which is all-transcending.?? 


To the three perceivers in the white universe Abhinavagupta assigns the kind of 
experience one has in the fourth state of lucidity (turya). More specifically, for the 
Trika, these three levels of experiencerhood involve a balancing and gradual equa- 
tion of subjectivity and objectivity, which when completed results in the attain- 
ment of the highest level of the Sivapramatr (see V ASUDEVA 2011:294—297). 
treated separately. As we have seen, in neither of these two phases of perceiverhood 
is the self capable of directly cognising objects in the universe. The pralayakala is 
still bound by karmamala and therefore potentially a bhoktr of a kind comparable 
agentive experiencers of this kind, since for them this defilement is lacking.*! To 
solve this problem, both of these higher perceivers are, as a pair, accorded a special 
deferred status of agentive experiencers. Abhinavagupta raises this problem in the 
context of a defense of the idea that the status of being a cognisable object (vedyata, 
lit. to-be-known-ness) is a property of objects (bhavadharma): 


Tantraloka[viveka] 10.132cd—133ab (B, fol. 276", Kg exp. 54): 
2 nanv asti vedyatà bhavadharmah kim tu layakalau || 
manvate neha vai kimcit tadapeksà tv asau katham | 
prayatvan na kimcij jānīta iti tayor veditrtvam eva nastity ascaryam ta- 
6 dapeksapi kathamkaram vedyata bhavadharmah syat. 


4 ?*bhujaga?] KggKg, ?^bhuja?B, 5 tayor] Kep om.B,Kg 6 °apeksdpi] ByKg, 
°apeksayapi Kgp 


8 Tantrasára 9.51: kim ca yasya yad yada rüpam sphutam sthiram anubandhi taj jágrat, tasyai- 
gah, bhogyabhinnikaranam turyam mantradinam, sa bhogah bhavanam sivabhedas turydatitam sa- 
rvatitam. 

81 See Málinivijayottara 1.22cd—24ab. 
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Let us admit [then] that to-be-known-ness is a property of objects. 
But the pralayakala and the vijitánakala perceive nothing in the uni- 
verse, how could it (to-be known-ness) be dependent on their per- 
like yogins in a void-trance, they are like sleeping serpents. Because 
of this they do not know anything, and as a consequence these two can- 
not possess perceiverhood. Therefore it is strange, that a to-be-known- 
ness (vedyata), depending on their perceiverhood (tadapeksa), some- 
how should be a property of objects? 


He responds by claiming that their experience is constituted by their bhogayo- 
gyata, or competence for experience. Yogyata literally designates a sort of suitabil- 
ity, congruity or propriety, and various translations are current for different con- 
texts. I have translated it here in a more narrow Sastric sense as competence be- 
cause Abhinavagupta interprets it here as a not yet activated, latent capacity, that 
is, as a synonym of sakti.*^ 

The idea of bhoktrtva as bhogayogyatà is not unique to the Trika. GOODALL 
(1998:262-263) has shown that the dualist Saiddhantika author Ramakantha dis- 
cusses two types of bhoktrtva: [1.] a specific form that is the “state of having a 
taste only for enjoyment" (bhogaikarasikatva) that derives from passion (raga or 
moha), and [2.] a generic type that is a “fitness for experience" (bhogayogyatva) 
that occurs in the pralayakala.9? 

Abhinavagupta’s understanding of yogyatà can be seen already in the Vakyapa- 
diya. For Bhartrhari yogyatà, restricted by actual utterance (abhidhà = viniyoga),*® 
is the relation between word and meaning. OcAwa (1997) has demonstrated 


V Tayaratha: tad ~ tayor veditrtvam. 

S9$ee, for example, RENOU (1944:66): « application virtuelle, conditions propres à une applica- 
tion »; Rau 1977: *Angepasstheit"; OBERHAMMER 1991: “Eignung”, etc. 

V For yogyata as sakti see OGAWA (1997). See also TILLEMANS (1997:164): “Perhaps certain 
Mimamsaka currents of the time had themselves made a rapprochement between sakti and yogyata.” 

8 Cf. Kiranatantra 3.2ab: bhoktrtvam nama yat proktam anādi malakaranam| Vrtti: yad etad 
bhoktrtvam asmabhih praguktam tad anādi | yato malakaranam uktam tato malasyanaditvat tad apy 
anadi | etad uktam bhavati—anyad evasman mohajanitad bhoktrtvad bhogayogyatvalaksanam etad 
bhoktrtvam | pralayakale vidyate na tu vijfianakevale karmabhavat | tasya karmavanmalo ‘pi kā- 
ranam parinatamalasya pralayakalasyapi paramesvaranugrahyatvan na tat sambhavati yatah | (cf. 
Goodall & co. (2008:372)). See also Narayanakantha commenting on Mrgendratantra 8.88: yogyata 
bhogayogyatà tu vayahkaladi desakalavayovasthadyupalaksitam arhatvam. 

86 Cf. Vakyapadiya 2.405, OGAWA (1997:508) translates as follows: kriyavyavetah sambandho dr- 
stah karanakarmanoh | abhidhaniyamas tasmad abhidhanabhidheyayoh ||, “The relation between in- 
strument (karana) and object (karman) is observed to obtain through action. Therefore [the re- 
lation between] abhidhana (i.e., sabda) and abhidheya (i.e., artha) is restricted through [the ac- 
tion of] abhidha." Rau: “Man sieht, dass das Verbum mitten in der Verbindung von Werkzeug und 
Objekt steht. Das Aussprechen ist daher die genauere Bestimmung von Wort und Bedeutung." 

V Vakyapadiya 3.3.29: indriyandm svavisayesv anádir yogyata yatha | anādir arthaih sabdanam 
sambandho yogyata tatha || Rau: “Wie die Sinnesorgane eine anfangslose Angepasstheit an ihre [je- 
weiligen] Sinnesobjekte besitzen, so ist die anfangslose Verbindung der Wórter mit [ihren] Bedeutun- 
gen eine Angepasstheit." 
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that Bhartrhari’s conception of yogyata was originally formed in the context of 
the karaka theory. A word (abhidhana = instrument relative to abhidha) and its 
meaning (abhidheya = object relative to abhidha) are related to each other by the 
action of abhidha (Vakyapadiya 2.405). Since Bhartrhari takes word and meaning 
as instrument and object, he also presupposes the participation of an agent, an abhi- 
dhatr. This role is fulfilled, as OGAWA (1997:507) notes, by the verb, since a verb 
is treated as the agent (kartr). The speaker, on the other hand, is responsible for the 
activating utterance that orients a word towards a particular meaning, an activity 
designated by terms such as pranidhi and viniyoga and explained as pravanikara- 
na, ukti, abhisamdhana. 


la experiencer. What is lacking in the present moment is a cognitive activation 
by the agent (kartrviniyoga), that is, the experiencer is not currently— because of 
a trance-like cognititive dormancy—directing or applying his cognitive faculty to- 
wards the object, and therefore no cognition is taking place. But just as the grammar- 
ians admit that something might function as a cause based on mere potentiality (yo- 
gyamatrata),®® so also Abhinavagupta accepts a potentiality for bhoga, actualised 
only in the future, as a sufficient reason to categorise the pralayakala and the vi- 
jective reality will, at the moment of their awakening, attain the status of being ac- 
tually cognisable (prakarsena vedyatam yasyati), whereas currently, in their stu- 
por, it possesses this status merely by fitness (yogyatamatrena vedyatam yasya- 
ti). 9? 

Abhinavagupta's claim is motivated only in part by his need to establish cogni- 
tive closure by exhausting the function of each type of perceiver in the Trika's pra- 
matrbheda, for it also follows from the Trika's samvidadvaya view that even ap- 
parently insentient things are really conscious. There is therefore no reason to 
deny that even these two beings possess at least nominally a certain kind of know- 
ing and experiencing. Abhinavagupta attributes to them a deferred condition of 
knowing and agentive experience, a condition that, although it 1s oriented to a fu- 
kalas will at some point invariably be awakened by Siva from the stupor that iso- 
lates them, they are classified as bhotsyamdna-, “to be awakened".?? They will 
then be assigned roles as either limited sakala souls or as mantras, mantresva- 
ras or mantramahesvaras.?! This is, incidentally, their only chance for libera- 
tion, for in their isolation they are stuck, and are unable to either ascend or de- 
scend on their own. Let us consider as a final passage Abhinavagupta's argu- 


88See OGAWA (1997:505). 

9 Tantralokaviveka 10.140cd-145ab: etasya layakalader etad bhavajatam svabodhavasare pra- 
karsena na tv idanim iva yogyatamatrena vedyatam yasyati... 

??TaAI 10.133cd-134. 

?' TaAI 10.135ab. 
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ment that intends to make this plausible by introducing a parallel scenario that is ex- 
perientially verifiable: 


Tantraloka 10.140cd-145ab (B, fol. 277", K} fol. °11” exp. 92, 93): 
atah prabhotsyamanatve yanayor bodhayogyata || 140 

3 tadbalad vedyatayogyabhavenaivatra vedyata | 
tatha hi gadhanidre "pi priye 'nasankitagatam || 141 
mam draksyatiti nangesu svesu maty abhisarika | 

6 evam sivo pi manute etasyaitatpravedyatam || 142 
yasyatiti srjamiti tadanim yogyataiva sa | 
vedyatà tasya bhavasya bhoktrta tavati ca sa || 143 

9  layakalasya citro hi bhogah kena vikalpyate | 
yatha yatha hi samvittih sa hi bhogah sphuto ‘sphutah || 144 
smrtiyogyo ‘py anyathà và bhogyabhavam na tüjjhati | 


Therefore, because their status is one of beings to be awakened [from 
their trance in the future], these two possess a competence for knowing. 
In their case, the status of being a cognisable object is [admitted as a 
property of objects as] a result of a fitness for the status of being a 
cognisable object based on that [competence for knowing].?? To give 
an example: A woman who is keeping a rendez-vous with her lover, 
even though her lover is [still] fast asleep, can barely contain herself 
[thinking]: *He will see me who has arrived unexpectedly!" In the 
same way, Siva also thinks: “This will be known by him, therefore 
I create [it]|".?? At that moment,” the status of being cognisable is 
simply fitness,?? and the experiencerhood of the object is of the same 
kind,? for who can fathom the strange experience of the pralayakala 
extent there is experience, [whether it be] vivid, not vivid, suitable for 
memory, or otherwise, but [irrespective of these attributes] it does lose 
not its status of being the thing-to-be-experienced.”’ 


tsyamanatve prabubhutsudasayam, samanantaram eva veditrtvasyavasyam abhivyakter, yà bodhe yo- 
gyata patratvam tadapeksaya ca yogyatarüpataiva vedyatapi dharadau sambhavatiti ko námatra vi- 
ghatanavakasah ||. 

Jayaratha ad loc: etasya layakalader etad bhavajatam svabodhavasare prakarsena na tv idà- 
nim iva yogyatamatrena vedyatam yasyatity ato hetor graáhyagrahakarüpataya parasparanurüpam 
yugalam idam nirminomity evam bhagavan chivo ‘pi paramrsatiti | 
sthayam. 

”Jayaratha ad loc: yogyatayaiva vedyatà bhavadharma ity arthah | 

?6Le. a mere fitness, or competence. Jayaratha ad loc: tavattti sukhaduhkhddyanubhavariipapra- 
rohavasthavilaksanayogyatamatrarüpaivety arthah | 

?"Jayaratha ad loc: citro hityadi | bhogo hi desakalavasthasvalaksanyddivaicitryena nanavidho 
bhoktrnam vyavatisthate yathà sphuta eva sukhaduhkhadyanubhavo bhoga iti na niyantum ucitam 
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ceivers is removed from their current state of being by two degrees. Firstly, they 
are experiencers only in the remote sense that they possess fitness for experience. 
But secondly, this fitness is itself contingent on their eventual awakening. In their 
current trance state, however, they only posses a fitness to be awakened. There- 
fore their fitness to experience depends on their fitness to be awakened. Abhi- 
navagupta does admit that he considers the experience of the two higher experi- 
encers counter-intuitive or strange (citrah). Jayaratha even calls the claim that ex- 
periencerhood could depend on a future contact with experience unprecedented.?* 
Surely we do not commonly call a child an old man simply because at some future 
time he will be old??? 

Abhinavagupta therefore extends the scope of his simile to demonstrate that 
ordinary language usage does endorse the varieties of experience he has posited. 


Tantraloka 10.145cd-147ab (B, fol. 277", K} fol. °11” exp. 92, 93 ): 
gadhanidravimudho "pi kantalingitavigrahah || 

3 bhoktaiva bhanyate so "pi manute bhoktrtam pura | 
utpreksamatrahino ‘pi kam cit kulavadhüm purah || 
sambhoksyamanam drstvaiva rabhasad yàti sammadam | 

6 tam eva drstvà ca tadà samanasayabhag api 
anyas tathà na samvitte kam atropalabhamahe | 


3 bhoktrtam | KK, bhoktrta By 


Someone who is unconscious in deep sleep, his body embraced by 
his beloved, is still called an enjoyer (bhoktr), and he himself [when 
awakened] considers it a past enjoyerhood. Even someone lack- 
ing bare imagination (or expectation),!?! just at the sight of an ele- 


asphute ‘pi tathabhavat | evam bhavitayam asphutatare ‘pi yogyatamatrena bhaved eva bhogavyava- 
hāras tattadbhoktraucityena tatha tatha bhogopapatteh || 

*SJayaratha ad loc: nanu kim idam apürvam paribhdsyate bhàvibhogasambandhanibandhaná bho- 
ktrteti | 

??Jayaratha ad loc: na hi bhávanásthavirabhàvena balo 'pi sthavira ity anupacaritam yujyate 
vaktum iti. 

V? Tayaratha ad loc: na kevalam miidhadasayam eva yogyatamátrena bhoktrbhogyatà (bhoktr- 
bhogyata | B,K, ac, bhoktrbhogyabhavo KggK4 pc) bhaved yavad amüdhadasayam apity (api- 
ty] KepKy pe, ity BK, ac) āha—, “The relation of enjoyer-enjoyed can arise through mere fit- 
ness not just in an unconscious state, but even in a conscious state. Therefore he says—” 

101 GNoLI comments that the expression utpreksamáatrahino "pi appears to be the opposite of what 
is expected here. GNOLI (1992:258) fn. 5: "Invece di -hino "pi ci si aspetta, nel primo pada, una 
qualche parola dal significato esattamente contrario: e cosi traduco.” Therefore he translates: “Taluno, 
giovandosi della sua fantasia e nulla di piu, al solo vedere una bella donna pensa al suo futuro possesso 
e diventa d'un subito ebbro di gioia." We could produce this sense by emending to something like 
utpreksamatradhir api or utpreksamatranistho ‘pi. However, all the MSS available to me transmit 
the cpd. unanimously, and it is also possible to interpret the verse's api adversatively: If even such 
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gant woman who is about to be loved!” before him, becomes intensely 
aroused.!3 Another man, even though he might be of similar disposi- 
tion, seeing the same woman at the same time, [does] not [react] like 
that. O consciousness! Whom shall we blame for this? 


d. e © @ a © 
- i i j i 
- P P P P 
Te peppe 
T d F 5 T CES e © 
= 3 i } i : 
P P P P 
a oe | ME 
Tn — |Vk/Pk M By B Vy V Bhy | <> | Bh 


Figure 2: Bhoktrtva and the Isolated Perceivers 


On the basis of this distinction of bhoga into the two modes of actualised (pra- 
karsena, prarohena) and potential (yogyamatrena), it is permissible for the non- 
dualist Saivas to consider even these two /aydkala perceivers as agentive experi- 
encers through their deferred status of enjoyerhood. The process described by Ab- 
hinavagupta is given schematically in figure 2.104 

The Malinivijayottara, the scripture expounded in the Tantrāloka, is innocent 
of nearly all of the elaborate ratiocination Abhinavagupta imposes on its much sim- 
pler presentation of the doctrine of the pramatrbheda. But against the histori- 
cal background depicted, it would not have been possible for him to simply ad- 


consciousness (TaAI 9.92ab: vijfianakevali proktah suddhacinmatrasamsthitah), can be experiencers, 
while the previous verse described the pralayakalas, who exist in a kind of stupor. 

U?The future middle participle here expresses immediate futurity. 

193 utprekseti kulavadhüvisayah (kulavadhüvisayah ] KepKy, kulavadhi + + + visayah B4) sam- 
kalpah (samkalpah] KggB,, sakalpah Ky | sambhoksyamanam ity adrstavasat karisyamanasa- 
mbhogam ity arthah | ata eva rabhasad avalokanasamanantaram evavegavatabhilasena (evavega- 
vatübhilasena ] KepKype, evavegatabhilasena BK 4ac) labdhalabha iva sammadam sambhogasa- 
mucitam anandamayatam iyád yenasya bhoktrbhavo bhavet ||... 

104Wk/Pk is the Vijñānākala or Pralayákala. M stands for the Mantra-, Mantre$vara and Mantrama- 
he$vara perceivers. By is bodhayogyata, fitness to be awakened. B is bodha, the awakened state. Vy 
is vedyatayogyata the fitness for possessing objects to be known, and V is vedyata, the possession of 
objects to be known. Bhy is bhogayogyata, the fitness for experience and Bh is bhoga, experience. 
T-0 is the moment of awakening, where all of the shifts in status occur. 
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mit that the self is not, even in some of its more extreme phases, an experiencer. 
To do so, would be to deny scriptural authority. Rather, he found it more parsi- 
monious to accept a tenuous, doubly removed, remote experiencerhood. This, of 
course, brings him dangerously close to the Samkhya theory of remote experiencer- 
hood. To shore up his at first sight implausible justification he developed an heuris- 
tic scenario pinpointing familiar differentials in the experience of a love relation- 
ship to serve as a commonplace drstanta. The model of the Saiva experiencer that 
has emerged from these materials is a complex one, and one that has been refined 
by the sustained effort of systematizers. In the passages cited above, Abhinavagu- 
pta’s exegesis is less concerned with either an asseverative or harmonizing engage- 
ment with scriptural sources, but rather with an heuristic approach that seeks to ad- 
duce similes based on commonplace scenarios that make his systematisations ap- 
pear plausible and convincing. 

More needs to be said, in this context, about the enjoyerhood that the Trika 
accords to the next three perceivers, the mantras, the mantresvaras and the ma- 
ntramahesvaras. This is a topic for a future paper that focusses on the precise 
roles played by agency (kartrtva) and authority (adhikara) in the constitution of 
the Trika's self. 


Abbreviations 


K, Tantràloka. Srinagar acc. no. 1054-m, 190 fol., Sarada, only the Zantraloka. 


K, Tantraloka. Srinagar acc. no. 1792, Sarada, the Tantrāloka with the Viveka or Vivecana com- 


mentary of Jayaratha. 


Ks Tantraloka. Srinagar acc. no. 2081, Sarada, the Tantrāloka with the Viveka or Vivecana com- 
mentary of Jayaratha. 


K- Tantraloka. Srinagar acc. no. 2201, Sarada, only the Tantràloka. 


Kg Tantráloka. Srinagar acc. no. 7771 & 7772. 


B, Tantraloka with the Viveka commentary of Jayaratha. Staatsbibliothek zu Berlin HS or 12 434, 
Sarada, only the Tantràloka. 


$, Svacchandatantroddyota. Srinagar acc. no. 1054-1. Sáradà. 411 fol. 


Spe Svacchandatantroddyota. Berlin Hs Or 11 255, Sarada. Accessed on microfilm dated 27.10.99. 


conj. conjecture 
COIT. correction 
em. emendation 
om. omitted 

{x} deletion 


(kimcit.) ^ kimcit supplied 

+++ illegible aksaras 

x>y citation ranges from x to y 

TT obeli enclose corrupt passages that the present editor cannot improve upon 
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